Introduction 1
To walk… and to be walked; this expression is used by many pilgrims on the Camino to describe the act of walking as a transformative experience. Walking the Camino is not so much about hiking but about 'letting the Camino go through you' as the pilgrim in the initial quote explains. In this book, we will analyze the expression 'to be walked by the Camino' from the viewpoint of those living in the towns and villages through which this pilgrimage route passes.
At a pilgrimage conference in 2011, in Antwerp, I asked the audience to close their eyes, breathe deeply, and visualize a place, person, object or scene related to 1 The chapters presented in this book are part of the research project 'Processes of Heritagization in the Camino: Santiago-Fisterra-Muxía' funded by the Galician Government (INCITE09606181PR). In addition, this chapter is linked to the network TRAMA3, funded by CYTED, Science and Society Area; and the project NEARCH funded by the European Commission CULTURE program, this publication reflects the views only of the author, and the Commission cannot be held responsible for any use which may be made of the information contained therein.
1 To Walk and to Be Walked… at the End of the World
As for the effects on the local population, the main conclusion from the study, based on sociological surveys, is that there is a clear connection between the increase in the number of pilgrims following the Santiago-Finisterre route and changes in the local communities' productive model, which in recent years has moved towards offering services related to the pilgrimage. These activities socially and economically boost local communities on the pilgrimage route (Parga-Dans 2012a, b) . While the data reflects growth and revitalization of local communities resulting from this phenomenon, qualitative and ethnographic research has shown that this productive revitalization also brings about changes that can be a source of conflict in local communities, such as hidden economy, sharp increases in transient population at specific times of the year, interpersonal conflict and resource management by new institutional bodies. 4 C. Sánchez-Carretero
The Pilgrimage to Finisterre
Instead of ending in Santiago like the rest of the Caminos, this route finishes at the Cape of Finisterre and Muxía on the Galician North-West Atlantic coast, 'where the land ends and the sea begins' (Vilar 2010: 9) . 3 In Latin, Finisterrae means 'the end of the earth.' Both Muxía and Finisterre are part of The Coast of Death, a territorial label that aimed at forging emergent identity links among the inhabitants of one of the poorest areas in Galicia. The coastline is distinctive for its high cliffs, peninsulas and coves that give protection to small villages. This complex geography made the area quite inaccessible from other parts of Galicia. The name 'Coast of Death,' as explained by Paula Ballesteros-Arias in Chap. 6, was fully established in the 1990s to promote the coastal area between Cape Finisterre and the Sisargas Islands in Malpica. During that decade an association called Neria was founded to promote and coordinate rural development and it was linked to EU Leader funds for the development of rural areas. The main objective of Neria was to 'promote and coordinate rural development, improve life conditions and to help end rural depopulation.' 4 The association wanted to promote the whole region and needed to find a good name for the area.
There are different accounts to explain the origin of the name Coast of Death. The term 'death' might be linked to the fact that this coastline represents Europe's continental Finisterrae, where the land ends and the sun sets in a mare tenebrosum or dark sea, as the Atlantic Ocean was called in Medieval times; but the name could also be related to the numerous shipwrecks in the area. As the official guidebook for the area explains, there is a dark legend regarding Galician inhabitants who were believed to have provoked shipwrecks in order to steal their load. 5 Cape Finisterre is part of the Coast of Death and it is said to be the westernmost point of continental Europe, although geographers have now shown that both Cape Touriñán -also in Galicia and very close to Finisterre-and Cape Roca in Portugal are further west. Other European mythical 'ends of the world' include Land's End in Britain, Finistère in French Brittany, and Dingle in Ireland. This research project was carried out on this particular section of the route because its promotion amongst pilgrims is relatively recent, although documentation shows that there were pilgrimages to the area from as early as the 12th century (Pombo 2000) , with testimonies of pilgrims who visited the sanctuaries dedicated to Santo Cristo in Finisterre, Virxe da Barca in Muxía and hermit San Guillerme in Cape Finisterre (Vilar 2010) . However, the links between pilgrimage to Finisterre and Muxía and the cult of Saint James are not that clear. Margry and Vilar explore these links in Chaps. 2 and 3 respectively and conclude that the 5 1 To Walk and to Be Walked… at the End of the World Camino towards Finisterre is related to the Marian pilgrimage to Muxía, the Christ of Finisterre and the hermit of San Guillermo rather than to St. James, and therefore in its East-West direction is not an old Jacobean route.
There are two types of historical accounts that link Fisterra and Muxía with Santiago: On the one hand, there are studies that see the pilgrimage to Fisterra and Muxía as a medieval construction and a unifying Christian strategy against Muslims; on the other hand, there is the sun worship explanation of pre-Christian origin, mostly upheld by 19th century Galician nationalists. In addition, there are several legends that connect these places and which are explored in the first part of this book. The use of legends to establish links among sanctuaries was a common strategy employed by the Catholic church to redirect pilgrims from major sanctuaries to less popular ones (Herrero 2009: 168) .
It was not until the late 1990s that this part of the route began to be promoted; therefore its connection with the pilgrimage route is relatively recent, as is the economic, social and cultural impact on the places along the Finisterre-Muxía route. Furthermore, economic and heritage policies are being developed and fostered in response to the rise in tourism.
The revival of the Caminos began in the 20th century thanks to the 'Associations of the Friends of the Camino de Santiago' and subsequently various administrations contributed to the project. In 1993, the year of the Camino's inclusion on the World Heritage List and a 'holy year' or 'xacobeo', 6 the Galician Government initiated the 'Xacobeo' program. The Finisterre-Muxía Route was then included as one of the Caminos de Santiago (Vilar 2010) . Between 1997 and , the Galician Association of Friends of the Camino (AGACS) and Asociación Neria organized annual pilgrimages to Finisterra and Muxía. This part of the Camino de Santiago is not officially recognized by the Catholic Church and pilgrims walking the route do not receive the compostela, the recognition granted by the Catholic Church to those pilgrims who have walked at least 100 km of the Camino, as this route is less than 100 km long and does not end in Santiago. For these reasons, as well as its connection with sun worship, many local neighbors and pilgrims call this route 'the Camino of the atheists '. 7 In fact, the Catholic Church keeps a firm grip on the heritagization processes of the rest of the Caminos, but maintains a clear ignoratio strategy in relation to the Finisterre route: the Church does not officially oppose this route, but neither does it recognize it.
The route from Santiago to Finisterre and Muxía consists of three to five stages. Some pilgrims walk for three days from Santiago to Finisterre, adding one more day to walk from Finisterre to Muxía. Others take four days to reach Finisterre; whilst some walk first to Muxía and then from Muxía to Finisterre. Others don't go to Muxía at all, while many pilgrims simply catch a bus from Santiago to reach 'the end of the world.' 6 C. Sánchez-Carretero There are various options of how to tackle the stages between the main points of the route: The structure of the route and its various alternatives-either finishing in Finisterre, in Muxía, or going to both places-is partly the source of conflict between the two arrival points, Muxía and Finisterre.
The Finisterre Camino reintroduces the idea of reaching the end of the Camino as the purpose of pilgrimage. According to Margry, 'modern pilgrimage to Santiago changed the idea of pilgrimage from 'reaching a goal' (the shrine) to 'being under way'' (Margry, Chap. 8 ) and the Camino to Finisterre brings back that urge for an end to mark the experience. It is physically impossible to continue as there is no more land ahead, only the ocean. The same idea is described in a municipal video by the pilgrim hostel-keeper in Finisterre: 'Pilgrims reach the end and cannot continue any further. Finisterra was the end of the Camino of the Stars, the Milky Way. 8 '
The construction of Finisterre as a tourist attraction is based, according to anthropologist Nieves Herrero, on a symbolic event (Herrero 2008: 123-138) . Those on the margins are looked down on by the official discourse and are, at the same time, part of the emotional repertoire and symbolic universe of dominant culture (Shields 1991 : 5, cited after Herrero 2005 . These characteristicsbeing rejected and on the margins-allow the 'marginal places' to become 'mythical places'. The stigma of marginal places, such as the Coast of Death, calls for a reconfiguration process in order to change the emotional repertoire linked to such places. In the present case study, Asociación Neria and the mayor of Dumbría (one of Neria's promoters) made a conscious effort to transform the Coast of Death, which has the stigma of being poor and isolated, into a tourist attraction; a place worthy of being visited. In fact, the same reasons that forged the image of an isolated, semi-abandoned and poor part of Galicia also turned the Coast of Death into a tourist destination. Many pilgrims are attracted to the nostalgic idea of an isolated 'end of the world' and long for traditional pilgrimage as opposed to turigrinos ('tourgrims'). The history of nostalgia dates back to the mid-1950s (see Starkie 1957) , although it was triggered by modernization rather than by today's touristification. 9 In the reconfiguration of Finisterre as a mythical place, various rituals were promoted and, at the same time, some of them were institutionally banned; the act of burning clothes, for instance. Some pilgrims symbolically burn objects that they have used during the Camino such as t-shirts, socks or boots, as well as notes, letters or postcards; they may even burn symbols that they have carried from the beginning of their pilgrimage for this purpose alone. This is described in many guidebooks and books on the Camino to Finisterre as a 'purification ritual of the end of the Camino' (Pombo 2004; Rudolph 2004: 44; Vilar, this volume) . Margry, in Chap. 8, gives a detailed description of the different types of rituals carried out by pilgrims, concluding that one third of those arriving in Finisterre made a fire and 'when it was not possible to execute the fire ritual, as it sometimes simply proved too wet to do it, the result was an 'unfinished' feeling' (Margry, Chap. 8) . Fires were banned in 2011 after strong winds caused them to spread on various occasions. However, there are only a few unofficially worded signs informing pilgrims of this ( Fig. 1.2) .
Due to the fire ban, some pilgrims started to hang objects on the radio antenna masts at the Cape, instead of the fire ritual. However the climbing involved is risky and this practice has also been banned. In spite of the ban, pilgrims have recently started placing the objects on smaller, more accessible masts at the Cape ( Fig. 1.3) .
Placing objects at the Cape and the burning of clothes are two recurrent themes that come up in the interviews with Finisterre locals as the main source of conflict between them and the pilgrims. 10 Some aspects of the behavior condemned by the locals are indeed part of the pilgrims' mental map of what it takes to be 'good 9 See Margry's comments on Starkie's writing (Margry, Chap. 2) . 10 The conflicts between the various actors involved in the camino are explored in Chap. 4. Finally, an important ritual when reaching the Cape, weather permitting, is the contemplation of the sunset over the ocean. This ritual is described in detail by Margry in Chap. 8.
Pilgrimage, Tourism and Heritagization
There is a wide range of views on pilgrimage and a constant re-evaluation of the concept. Simultaneously, there are a growing number of multidisciplinary studies on pilgrimage in different academic contexts. A quick look at the Centre for Pilgrimage Studies website (University of York) gives an idea of the worldwide interest in pilgrimage. The aim of this section is to briefly summarize the connections between pilgrimage, tourism and heritage, but not to cover the whole spectrum of pilgrimage studies. 12 Eade and Sallnow (1991) established three key factors for the study of pilgrimage: person, place and text. A few years later Coleman and Elsner (1995) added a fourth factor, movement. Sharon Roseman, in her analysis of the bid by Santiago de Compostela officials for their city to be named a European City of Culture, suggests that there is an important factor to be added to the traditional way of analyzing pilgrimage: that of heritage or cultural tourism (Roseman 2004: 70) . The present book will be focusing on this.
Tourism and pilgrimage are two fields of study that emerged independently but then, in the last few decades have evolved side-by-side and they now intersect and complement each other. The well-established fields of anthropology and sociology of tourism have proven that tourism-travel comes in many shapes and sizes and tourists have varying motivations (Cohen 1979; Smith 1989; Urry 1990 ). The aforementioned 'movement' factor has been successfully applied to pilgrimage in relation to tourism. Along the same lines, Coleman and Eade (2004) coined the term 'kinetic rituals' when referring to the experience of pilgrimage.
Tourism studies have dealt profusely with the anthropology of movement. Urry (2002) , Clifford (1997) and Appadurai (1996) , among others, stress the fact that we live in 'worlds in motion,' questioning the approach that sees pilgrimage as an exceptional activity. In our study, the non-exceptionality of pilgrimage is significant, for the perspective switches from that of the pilgrims' to the point of view of the residents of the areas that are being 'pilgrimaged' or 'walked. ' The futility of dividing tourists and pilgrims into separate categories is nothing new. As Badone and Roseman (2004: 2) clearly reveal, 'rigid dichotomies 12 The bibliography of pilgrimage is too broad to be covered in this introduction. With the purpose of giving some general recommendations for studies on what it means to be a pilgrim, see the pioneer book by Turner and Turner (1978) , Coleman and Eade (2004) , Reader and Walter (1993) , Morinis (1992) and Margry (2008a) . For an analysis on pilgrimage routes as cultural heritage see Roseman (2004) , Margry (2008b) , and Roseman et al. (2008) ; for studies on pilgrimage and tourism see Cohen (1992) , and Badone and Roseman (2004) . 11 1 To Walk and to Be Walked… at the End of the World between pilgrimage and tourism, or pilgrims and tourists, no longer seem tenable in the shifting world of postmodern travel'. The non-separation or continuum between tourists and pilgrims is also pointed out by Reader's study on the pilgrimage route or henro that joins 88 Buddhist temples round the Japanese island of Shikoku (Reader 2005) . In fact, from the hosts' viewpoint and the effects of pilgrimage on local policies and everyday life that we attempt to cover in the present book, the classical tourism/pilgrimage debate is useless. Pilgrimage is seen locally as a way of developing the tertiary sector and, therefore, no distinction is made between pilgrimage and tourism. According to Badone, both pilgrimage and tourism can be considered related forms of voluntary travel. In fact, she suggests that all tourist experiences are some sort of pilgrimage, and that tourism can be considered a type of religious experience (Badone 2014). Frey uses the expression 'leisure with meaning ' (1998:254) to refer to the type of tourism bound for Santiago. Other authors, such as Margry, argue that 'it is contraproductive to use the concept of pilgrimage as a combination term for both secular and religious phenomena, thereby turning it into much too broad a concept' (Margry 2008b: 14) . Along these lines we follow Margry's standpoint on the usage of the term 'spiritual' as a broad 'portmanteau concept, that comprises all expressions, in words or behavior, which relate in a transcendent way to one's existence and to the search for meaning in life' (Margry, Chap. 8).
Heritagization 13
In comparison to the large amount of works on the topic of pilgrimage and tourism (see references mentioned above), the intersection of heritage and pilgrimage did not received much attention (Collins-Kreiner 2009: 445-448; Collins-Kreiner and Gatrell 2008; Wiley 2005) . The analysis of the heritage regime in which pilgrimage takes place provides a different angle to look at the well-known "tourism plus pilgrimage" perspective to understand the internal dynamics of the pilgrimage to Finisterre. Our point of departure is the idea that pilgrimage is inserted in a heritage machine (Alonso González 2013) or heritage regime (Bendix et al. 2012) ; to use two of the most telling metaphors that are currently being employed to think about heritage.
In this book, we will use the concept 'heritagization' instead of 'heritage'. Paraphrasing Davallon, anyone looking at the notion of heritage today will notice the relative instability of such a notion as it designates realities which are largely contradictory: 'this is the reason why the quest for the right definition of this notion has been replaced by the study of the concept of heritagization' (Davallon 2010: 39) .
12
C. Sánchez-Carretero Heritagization refers to the processes by which heritage is constructed. This concept has been widely used among scholars in the south of Europe, by contrast with the invisibility of this term in English. The terms 'patrimonialización' in Spanish, or 'patrimonialisation' in French, have been employed since the mid1990s and its use was well established in the decade beginning in 2000. 14 In the English-speaking world, heritagization was first used by Walsh in 1992, as a pejorative way to refer to 'the reduction of real places to tourist space (…) that contribute to the destruction of actual places ' (1992: 4) ; focusing on the idea of the destruction of culture produced by tourism. This was in line with the idea of selling 'culture by the pound' that Davydd Greenwood (1977) developed in the 1970s. This pejorative connotation marked the use of the term in English until very recently. For instance, in two articles written by Carmen Ortiz and Sánchez-Carretero for Ethnologia Europaea and for a book published by Sage, the word 'heritagization' was rejected by the journal editors and the book editors because it was not considered a common term in English Ortiz 2008, 2011) . However, in the last few years, the term 'heritagization' has been employed in English with the same meaning as the equivalent terms in French, Portuguese or Spanish, referring to the processes by which heritage is constructed. 15 Nevertheless, these articles rarely cite earlier works on the subject from non-Anglo traditions; leading to the invisibility, in the English-speaking academic world, of works on 'heritagization' conducted in the south of Europe.
The term in English is now well-established, due, also in part, to the role of Canadian scholarship. For instance, the Encyclopaedia of French Cultural Heritage in North America, funded by the Canadian Heritage Department, the Quebec Government and Laval University, describe their project using the word 'heritagization' as a synonym of heritage building processes. 16 In addition, a Network of Researchers on Heritagization was recently created to serve as a network of 'critical researchers on the heritagization of different countries and languages.' 17 Even though the term 'heritagization' with this meaning has only recently been incorporated into English, the idea behind the concept has been used since the 1990s. For instance, Kirshenbaltt-Gimblett (1995 ), Hufford (1994 and Abrahams (1994) stress the idea of heritage as a meta-cultural production and a social construction.
Leaving aside Walsh's pejorative use of the word, most of the definitions of heritagization share common elements, for instance the emphasis on the aspect of process and its social construction. Roigé and Figolé define it as 'those processes of cultural production by which cultural or natural elements are selected 13 1 To Walk and to Be Walked… at the End of the World and reworked for new social uses' (Roigé and Figolé 2010: 12) ; Margry as 'the process by which cultural phenomena or cultural objects, old and modern, are labelled 'cultural heritage' by the involved actors and, as a consequence, acquire new meanings, undergo transformative changes and become an instrumentalization of the past for the future' (Margry 2011a, b: 336) ; and Davallon as 'the act by which a norm, a canon inherited from the past, is contested, subverted, submerged by a new categorization constructed from the present ' (2006: 95, cited after Roigé and Frigolé 2010: 11) .
In this book, the emphasis on the heritagization of the Camino de Finisterre/Muxía offers an alternative perspective on the relationship among the different actors involved, which will be analyzed in Chap. 4.
On Names and Conflicts
The last part of this introduction is aimed at clarifying the usage of place-names, starting with the name of the Cape itself. The term Finisterre, in Spanish, is used consistently throughout this book. Nevertheless, when the authors write in Spanish or Galician, we use the name Fisterra, because the norm is to respect the original language, in this case Galician, for place names. The variations between Fisterra and Finisterre follow an internal dynamic that Finisterre residents referred to explicitly during fieldwork. 18 Our collaborators considered the name of their village to be Fisterra (in Galician) and that they are Fisterrans. Therefore, the emotional link is established with the label 'Fisterra'. Everyone we interviewed, however, was in agreement as to which name should be used to promote the village internationally: Finisterre. Antonio, 19 in his mid-forties and owner of a bar well-known by pilgrims, insisted on the importance of keeping the 'name of Finisterre on the map… and by insisting on the Galician term 'Fisterra' we get the opposite effect' (fieldnotes 20-7-2011) . According to Antonio, the village needs to be marketed as 'Finisterre instead of Fisterra because that is how we show on the maps; that is how everybody knows us, and we need to be on the map' (fieldnotes 20-7-2011) . Finisterre should be the name used in every tourism brochure because of its international relevance: 'A name is also heritage' (fieldnotes 15-6-2011). The idea is that old maps already included the reference to Finisterre and therefore, it's a term with added value that should always be used in the same way. However, the fact is there is no continuity in how Finisterre is promoted and the issue raises strong criticism on behalf of the owners of bars and restaurants.
The second name-related issue deals with the controversy around the name of the route itself. Some people call it 'an extension' of the Camino de Santiago while others refer to it as 'the end of the Camino.' Those of the first opinion use various terms to express it: extension, continuation, prolongation and epilogue, all of which share the idea of a continuation beyond Santiago. The term 'extension' is employed by the Galician Association of Friends of the Camino (AGACS) and was used particularly from 1997 to 2004, in the organization of activities related to the route. This term is analyzed by Vilar (this volume) and is associated with the idea that the ending point of the Camino de Santiago is the city of Santiago de Compostela. Continuing beyond the city means extending this pilgrimage route, thus the use of the term 'extension' of the Camino de Santiago to Finisterre and Muxía. In a similar vein, some online guides use the term 'epilogue' (see, for instance, http://caminodesantiago.consumer.es/los-caminos-de-santiago/epilogo-afisterra and http://elcaminotheway.com).
On the other hand, those who refer to the route as 'the end of the Camino,' emphasize the idea of a pre-Christian pilgrimage which followed the Milky Way, before the existence of the shrine dedicated to St. James. It is sometimes linked to a Celtic past and is considered the 'authentic' pilgrimage. During fieldwork, we found various groups of people who shared this idea: pilgrims, restaurant/hostel/ bar owners, foreigners who had decided to remain in Finisterra upon ending their pilgrimage, as well as some researchers such as Alonso Romero (1993) . For them, Finisterre/Muxía is the original ending point of the whole pilgrimage route to Santiago. They base their opinion on Celtic and pre-Christian origins, which can be interpreted as an explanation more in line with the spirituality of a secularized society (Herrero 2005: 125) .
The idea that the Camino to Finisterre/Muxía is not an extension but in fact the closing stage of the pilgrimage is explained plainly and clearly by one of the members of the cultural association 'Fisterra, the true end of the Camino.' According to this Finisterre resident, the main goal of their group was to claim that the Camino to Finisterre 'is not a prolongation. It is indeed the origin and end of the Camino' (Audio recording GR032, 22-7-2011) . This association was dissolved in late 2011, in part because they were accused of having a negative attitude towards Muxía.
The conflicts between Finisterre and Muxía as to which of the two towns is the actual ending point of the Camino are based on explanations related to the route's origin. Both use historical justifications for their claims, however, as will be explored in Chaps. 2 and 3, the longevity of the pilgrimage route to Finisterre and Muxía does not necessarily mean that it was linked to the Camino de Santiago.
Vilar, in Chap. 3, analyzes in depth the claims of both locations and the line of reasoning used to reinforce significant aspects of each town. In the case of Muxía, it is the cult of 'Virxe da Barca' ('The Virgin of the Boat') at her shrine next to the sea, whilst in Finisterre, three elements are highlighted: the Gothic image of Christ on the Cross, the Shrine of St William (ermida de San Guillerme), and the Cape's status as the finis terrae, the edge of the known world ( Fig. 1.5) .
Frey, in her 1998 ethnography study, prior to the Camino de Finisterre boom, confirmed that the sanctuary of Virxe da Barca in Muxía is 'another site that has an equally rich link to the historical pilgrimages, but is not a common destination for contemporary pilgrims' (Frey 1998: 171) . She already pointed out that 'while the majority [of pilgrims] finish in Santiago and spend a day seeing the city before going home, others feel a need to continue beyond Santiago' (Frey 1998: 170) . Haab also sees the Camino to Finisterre as a way of consolidating the pilgrims' experience, giving them time to reflect and conclude their Camino before going back home (Haab 1996: 34) . The same motivations/themes expressed by Frey's interviewees are also present in Margry's questionnaires analyzed in Chap. 8, 'disillusionment with Santiago, the significance of Finisterre's geographical placement, the contact with a physical end, the personalized rites of ending and purification, the relationship to the past, and the sense of closure' (Frey 1998: 174 Whilst the book provides a unified approach to our research questions, it also preserves the peculiarities of each of the authors' voices in terms of personal style, academic tradition, and disciplinary perspective. We suggest readers to immerse themselves in these pages with open-mindedness. As the potential reader travels throughout the book, he or she will find a plurality of styles that are partly related to different academic traditions. To keep these styles intact is a conscious decision so as not to impose a hegemonic format. Therefore, the editor has respected the different styles, methods and angles used by each of the research group members. Results are communicated in different styles: for instance, the straight-to-the-point prose by sociologist Eva Parga-Dans contrasts with the ethnographic descriptions of Margry and Sánchez-Carretero. These approaches prove to be complementary ways of working around the same research questions ( Fig. 1.6 ). An example of this multivocality can be found in the first part of the volume, dedicated to general aspects of the Camino to Finisterre, such as the history, myths and legends related to the 'end of the world.' In this section, Margry (Chap. 2) provides an international perspective on these topics based on the contents of guidebooks and academic literature on the flourishing theme of pilgrimage to Finisterre, including the esoteric perspective. The other side of the coin is provided by Vilar (Chap. 3), who gives international audiences the chance to gain access to Galician bibliography. His detailed description of the works written mainly in Galicia about the Camino of Finisterre provides an interesting perspective for non-Galician audiences who may have little access to these sources.
Part two of the book is entitled 'Local impacts of the pilgrimage to Finisterre' and deals with the effects of pilgrimage on towns and villages from a local perspective. Chapter 4, by Sánchez-Carretero, analyzes heritage policies related to the Camino and how they affect local residents, providing a wide range of testimonies, from mayors and priests to a pilgrim who occupied and lived in a concrete power transmission tower in Finisterre for a couple of years (see Fig. 4 .6); in Chap. 5 Parga-Dans uses a quantitative approach to describe the 'Finisterre boom' and complements Margry's analysis of the creation of a mythical sacred place in Finisterre. Chapter 6, by Ballesteros-Arias, offers a micro-analysis of one of the villages along the route, Olveiroa, and its transformation during the last few decades. Otero's descriptive archaeological tone in the last chapter of the second part is a good example of the multivocality of this study. This chapter focuses on the link between archaeological sites and the Camino to Finisterre in order to analyze the effects of the Camino on the management of such sites.
Finally, part three, entitled 'Spirituality, Motives and the End of the World,' focuses on the research conducted by Margry on the motivation behind Finisterre being the ending point for pilgrims. In this chapter, the concept of 'caminonization' is employed to refer to the worldwide rise in sacred or spiritual footpaths, primarily stimulated by the success of the Camino, which cannot simply be equated with what is nowadays called spiritual tourism. 519  520  521  522  523  524  525  526  527  528  529  530  531  532  533  534  535  536  537  538  539  540  541  542  543  544  545  546  547  548  549  550  551  552  553  554  555  556  557  558  559  560  561  562  563  564  565  566  567  568  569  570  571  572 
